Europe was created as a result of the experience of acquiring its colonies begun during the so-called "Age of Discovery." The movement of peoples which accompanied Europe's expansion had its counterpart in the phenomenon central to Nicholas Terpstra's new "alternative history of the Reformation": Religious Refugees in the Early Modern World. 3 The obsession of both Protestant and Catholic reformers with purification, exile, and expulsion resulted in the forced migrations of peoples in and beyond Europe on a scale unprecedented since the end of the Roman Empire and not to be seen again until the twentieth century. My reply to the implicit question posed by Robert Bireley in his presidential address to the American Catholic Historical Association of 2009 -who was more important to the history of Roman Catholicism (and by extension to the history of the Reformations), Christopher Columbus or Martin Luther? -would therefore be that they are both symbols of processes that need to be taken account of together if we are to understand our contemporary world in which one in four Christians living in Europe is from the Global South and the forced displacement of peoples on this planet is at its highest recorded level.
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Turning first to the word "peoples" in my title, historians are usually warned that they should forget the future and try to view the period they study, as far as possible, only in its own terms. Hindsight is seen as a hindrance. However, it can also be a help, which I believe to be the case here. We need to appreciate that Christianity, let alone Roman Catholicism, was not yet a world religion, at least geographically speaking, even by the middle of the twentieth century. 5. However, it should be appreciated that 1800-1900 saw the most spectacular rise in the number of Christians vis-à-vis the total world population since the birth of Christ, from 22% to 36% (200 to 550 million). The twentieth century has undoubtedly seen the biggest absolute rise in the number of Christians (from 550 to 2,000 million; although this actually represents a reduction in the number of Christians relative to world population: 36.6% to 33.3%). These figures are derived from the data made available by the Center for the Study of Global Christianity, Gordon-Conwell Theological Seminary, http://www.gordonconwell.edu/ockenga/research/ documents/graph-7-1.pdf (accessed 6 June 2016 7 This will represent a sea-change in the regional distribution of Christianity in the world, since as recently as 2010 there were equal numbers of Christians in Europe, Latin America and Africa, representing some 75% of the world's total (at around 25% each). 8 It has also been speculated that by 2050 one in four Christians in Europe and North America will be from the "Christian" South. Nevertheless, if the making of Roman Catholicism as a world religion was not in fact realised until sub-Saharan Africa found Catholicism in the second half of the last century, the early modern period certainly did witness the triumph of the idea of Roman Catholicism as a faith with global reach if not grasp. This is perhaps seen most graphically in one of the emblems taken from that extraordinary example of the printers' and engravers' art which celebrated the centenary of the Society of Jesus and was put together by the Jesuits of the Flemish province in 1640: the Imago primi saeculi.
10 This 952-page folio production was also a monument not only to neo-classical Latin panegyric but also to the art of the emblem -127 of which conclude the prolegomena and the six books in which the Imago is divided. In book two, which was entitled "Societas crescens," one finds the emblem of a young, winged child standing between two globes showing the two hemispheres of the world. This image is immediately below the words "Societatis Missiones Indicae" and immediately above the words "Unus non sufficit orbis" -"One World is not enough."
11 The first three lines of the poem that is printed beneath run: "What aspect of a highborn soul shall I say that this is? / This boy extends his embraces in front of each of the two globes / Tell me, boy: is your heart broader than the whole / of earth and is each world smaller than your soul?"
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The period 1500-1700 witnessed a veritable tsunami of reports and accounts of missionary and merchant derring-do (both printed and manuscript) which had the ultimate effect, I argue, of forcing the inhabitants of the Old World to rethink what it meant to be a Christian.
13 It was only thanks to the expanded missionary imagination and set of practical skills, developed in response to the challenge of evangelising the New World and the East Indies, that the Old World came to be (re-)Christianised in the way it was. Central to this process was the "invention of the indigenous" (to borrow the phrase of the historian of science, Alix Cooper, who describes in this way the impact of New World flora and fauna on sensitizing observers of nature in the Old World to the unique "indigeneity" of their own local natural world).
14 By this I mean that missionaries to the New World, such as the Jesuit José de Acosta (1540-1600), sometime Provincial of Peru (1576-81), were struck by the insight that what the indigenous peoples were now, the missionaries themselves had been in a far-off, primitive age. As Acosta put it with disarming honesty: "Let anyone read about the customs of the Ancient English [in Bede's Ecclesiastical History], they will find they were much wilder than our Indians." This connection between the missions in the Old and New Worlds is not, however, a discovery of modern historiography. It was freely acknowledged at the time as reflected in the widespread and early use of the term "Other Indies" (otras Indias, Indias de por acà, Indie di quaggiù) to describe the barely Christianised rural hinterlands of Western Europe, from Brittany to the Basilicata, Campania to Castile. An early example of this comparison may be found in a letter of 7 February 1553 from the Jesuit missionary Silvestro Landini (1503-54) to Ignatius Loyola. Landini related his shock and horror at the dreadful, idolatrous state of the inhabitants of the island of Corsica, where the priests themselves were indistinguishable from their parishioners not only in their lifestyle -working every day (even Sundays) to support their concubines and children -but also in their ignorance of the sacraments in general and of the Eucharist in particular. "I have never experienced lands which are more of the need of the Lord than this one […] . This island will be my India (sarà la mia India), just as worthy [of attention] as that of Prester John, since here there is a massive ignorance of God."
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Returning to the two main keywords of the title to my current book project, Papacy and Peoples, it is within this force field of (unbalanced) reciprocity that one needs to understand both terms. Notwithstanding its pretensions to universal authority, as shown in the papal bull Inter caetera of 1493, whereby, in an act of presumption that still takes one's breath away, the global spheres of influence of Spain and Portugal were marked out by Pope Alexander VI by means of a single line of longitude, it is the term "papacy" that has proved most resistent, until recently, to the "global turn" in historiography: notwithstanding the foundation of the Congregation of Propaganda Fide in 1622. This was encouraged by the fact that until recently the Vatican Archives have been traditionally studied along nationalist lines since their opening to scholars in 1881, as reflected in the series of historical institutes founded in Rome in the late nineteenth and early twentieth centuries, beginning with the École Française de Rome in 1873.
17 This was reinforced by the configuration of early modern papal diplo- macy (whose network of nunziatures provided the template for the reciprocal establishment of permanent embassies), which has made it all too easy for historians to see the colonial expansion of Europe primarily in terms of negotiations between the papacy and the great Catholic powers, in this case, Portugal and Spain. 18 The current project to reorganise the archives of the Congregation of the Council, which was founded in 1564 in the immediate aftermath of the Council of Trent to oversee -and carefully control -interpretation of its disciplinary decrees throughout the Roman Catholic world, promises to break with this pattern in a fundamental way. 19 However, there has been a further obstacle in the form or our (mis)understanding of the degree to which the privilege of "royal patronage" (known in Spanish as patronato real and in Portuguese as padroado regio), according to which, in the case of Spain, all communication to and from Rome had to receive approval (pase regio) by the Council of the Indies, actually prevented appeals to Rome by subjects of the Iberian overseas empires. 20 Since the papacy is traditionally seen to have challenged the hegemony of the Iberian overseas empires only from the foundation of the Congregation of Propaganda Fide, the findings of Benedetta Albani and her team promise to overturn not a few shibboleths.
To continue the glossing of my title, I turn briefly to the term "world religion." The scholarly consensus now is that, as we use it today, this label was only made possible by the parallel emergence of the fields of comparative theology and linguistics in the nineteenth century, which in turn permitted the emergence of a new discipline for the academic, comparative study of religion (Religionswissenschaft) as shaped initially by Friedrich Max Müller (1823 Müller ( -1900 and his pupils. 21 According to Müller, it was axiomatic that "in the history of the world, our religion, like our language, is but one out of many and that in order to understand fully the position of Christianity in the history of the world and its true place among the religions of mankind, we must compare it with the aspirations of the whole world."
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In this way, it might perhaps be said, with Luke Clossey, that comparative philology begat comparative religion. 23 To paraphrase what Goethe said of language, which Max Müller took as his motto: "He who knows one religion, knows none." The nineteenth century thus saw the emergence of such "constructed" categories as Buddhism (1801) So what place can such retrospective labels as "world religion" or even "religion" have in a history of the Counter-Reformation written for a postcolonial age? In view of this volume's 500th anniversary theme (1517-2017), it is perhaps appropriate that to unpack what we can mean by "religion" in the early modern period, I begin by looking at the concept of "faith." A recent, comprehensive study of what was meant by the concept in the Roman world at the time of the emergence of Christianity reminds us that the Greek word pistis -which occurs fourteen times in Paul's first letter to the Thessalonians (though it is a mere five chapters long) -did not refer to "belief " but rather trust, allegiance and loyalty. 25 This points to the importance of personal relationships over theological propositions to religious conversion in the first Christian centuries. 26 Such a focus on the affective over the cognitive is also relevant when considering how religion can be best understood in the early modern period. By conceptualizing religion, first and foremost, as interpersonal, visible behaviour rather than private, interior belief -religion as verb over religion as noun -it is easier to appreciate the degree to which certain behaviours entailed certain beliefs. In the case of Tridentine Roman Catholicism, the reaffirmation of such prominent acts of orthopraxy as the lighting of candles, praying for the souls of the dead, the veneration of saints and the (forty-hour) devotion to the host displayed in monstrances on high altars or paraded in procession, indicated orthodoxy and thereby provided the most obvious markers of confessional identity as well as the most visible targets for Protestant iconoclasts. This emphasis on orthopraxy over orthodoxy to describe Tridentine Catholicism might seem eccentric in the light of the fact that the Council provided, in its decrees and canons first published altogether in 1564, a template for Roman Catholicism that endured for almost exactly 400 years. However, as John O'Malley has recently reminded us, so many of the Council's decrees were sketchy, hurried, incomplete or even silent on key matters, it was left to the bishops, those building blocks of the Tridentine Church, to establish what it all meant: local orthopraxies within orthodoxy, if you like.
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"In addition to being historical actors in their own right, Catholics have also been good to think with." These words are taken from the conclusion of a recent book about how, in the centuries following the Reformation, Catholicism became the paradigmatic religion of real divine presence and Protestantism its counterpart as a religion of its absence.
28 I think Orsi is in danger here of dichotomous thinking: what about the role of "holy seeing" in communicating presence for Protestants as well as Roman Catholics, that Bridget Heal, Andrew Spicer and others have reminded us persisted in Lutheran culture as well as the enduring presence of the miraculous in Protestantism as illuminated by 
